As an extensive literature has already shown, in terms of its organisation, space can be subject to different and even conf licting appropriations simultaneously (for example, Lefebvre, 1974; Vanier, 2009; Miller, 2011) , situations where the coexistence of multiple readings of a specific geographic area turns into competition when one of these claims greater legitimacy than the others -as in the case of the sectorizations promoted by the State. Amazonian ethnolog y provides some striking examples of such divergences. Dominique
Tilkin Gallois (2004: 39) calls attention to the tensions between the Brazilian judicial concept of a Terra Indigena (Indigenous Land: IL) with clearly established boundaries and the contiguous extension for the surface area of the land (terra) and the local conceptions of territory forming the basis of a specific society in which spatial discontinuities become conceivable. Contact, though, does not just instil the idea of a closed territory. As Gallois stresses, the process of land regularization generates a "context also favourable to the emergence of an ethnic identity," since, as she illustrates, it was during the process of demarcating their IL that the Wajãpi moved from "a non-centralized self-representation (without ethnic connotation)" to an "ethnic selfrepresentation" ref lected in the formation of the category "we Wajãpi." Similarly, Pascale de Robert (2004: 80) observes that during the process of fabricating a territory that they themselves call a 'cut land,' the Kaiapó ended up placing more emphasis on the border between 'us' and 'them,' the 'whites,' sociol. antropol. | rio de janeiro, v.07.02: 395 -428, agosto, 2017 http://dx.doi.org /10.1590 /2238-38752017v724 396 ethnoterritorial reconfigurations of social conflicts sociol. antropol. | rio de janeiro, v.07.02: 395 -428, agosto, 2017 than on the internal differentiations that structure the world 'with each other. ' The anthropologist adds that the process of demarcating the IL entailed the need for the Kaiapó to overcome their internal disagreements and present a unified image to the world, thereby readjusting their previous relations with space as part of a new kind of belonging.
The reader is presented with two important considerations, therefore.
First, the agents and populations involved in these negotiations find themselves in an unequal power relation, forced to adapt to the State's regulations and labels. Second, the need imposed to learn the language of the State leads to the redefinition not only of the territory but also of the group itself. In the Wajãpi case, Gallois (2004: 70) writes, there was a "transformation of ethnic identity into a territorial marker."
Discussing the Brazilian Northeast, Jan Hoffmann French points to an analogous correlation between the emergence of a closed representation of the territor y and the emergence of a distinct ethnic consciousness. In a thought-provoking analysis of populations who were embedded in the same kinship networks but took divergent paths in terms of identity -some becoming Xocó Indians at the end of the 1970s, others recognizing themselves as quilombolas (residents of quilombos, communities originally formed by escaped slaves) in the 2000s -French emphasizes, like Gallois and Robert, the interdependence between territorialization processes and the dynamics of emergent ethnicity: although they were kin, "the demand for land [by the Xocó Indians and by the quilombolas] simultaneously awoke, and was driven by, new assertions of cultural specificity" (French, 2009: 123) .
This co-construction of the boundaries of a territory and a group occurs today within a legal framework renewed by the 1988 Constitution, which generated numerous expectations and, subsequently, many frustrations, given that the State's adoption of a multipolar approach to processing territorial demands -with FUNAI responsible for indigenous peoples, INCRA for quilombolas, and ICMBio for traditional populations -had at least two additional unforeseen consequences: rivalries between state institutions vying for control over the delimitation of their areas of work (Castro, 2012) and conflicts between populations that reformulated pre-existing local feuds in ethnic terms. "This projection of community conf licts within a regional institutional setting allowed them [...] to be read solely in terms of ethnic opposition, enabling each community dispute to also become a strategic dispute for the regional indigenous movement and for their opponents" (127).
In a way, all these discussions can be situated within a broader debate, identified by André Dumans Guedes (2016: 24) , concerning the transition between demands for 'lands' and demands for 'territor y' that illustrate processes of 'ethnogenesis.' In a thought-provoking article in which he analyses the diverse range of definitions and articulations mobilized by anthropologists vis-à-vis the two terms -including the territory as a more effective form of resistance to agribusiness than the struggle for land, and relating to a more complex reality − (25-26), the author opportunely recalls the profound divergence between the 'radical instrumentalist' and 'primordialist' approaches.
He then proceeds to argue convincingly that among some populations the identification of particularities corresponds above all to the concerns of researchers within a given historical period, rather than the presence or absence of these traits. In the 1950s and 1960s [t] he very definition of these groups, populations or persons as camponeses [peasants] emerged from the articulation of political and academic questions that involved foregrounding certain themes and topics with the potential to encompass heterogenous realities and universes [...] [By contrast] the current struggle of traditional communities manifests a preeminent need to intellectually and politically privilege certain aspects and traits [...] previously seldom paid much attention by intellectuals and social movements (Guedes, 2016: 28-29) .
It was in this context that the territory became an indispensable element for "encompassing and evincing particularities and specific identities" (Guedes, 2016: 29) .
Assimilating the proposal to conceptualise the territory as a political form and project (Guedes, 2016: 32) , I wish to contribute to the discussion of ethnoterritorial configurations through the analysis of a conf lict in a particu- This approach invites a relativization of the idea of the primacy of the territorial dimension stricto sensu (i.e. with pre-established limits that the State is content to make official) by paying more attention to the dynamics of negotiation and the forming of intercommunity alliances, which, in turn, determine the strength of the factions present and their capacity to advance their land claims.
In the first part, I present the conflict as I found it during my first stay in the region in 2011. We shall see how the diverse solutions (all unfavourable) introduced by a wide range of outside actors exposed doubts over the effective 'ethnic contrast' between the protagonists. Seeking next to place the current organisation in ethnic territories into perspective, I expand the historical focus of analysis to show that it amounts to just the latest in a series of formal organisational modes already adopted by the populations in their interaction with diverse state and religious bodies. This is also reflected in the diverse range of denominations given to the population clusters: community, residents association, indigenous association, quilombola association. In the third part, the article considers a geographically broader space, covering ten nearby settlements that claim different ethnic identities. Aiming to reconstruct the dynamic of alliance formation and the modalities informing the production of opposing factions, I present the sequences involved in the constitution of the two main identity constructs, highlighting their flexibility and the fact that the public identities assumed by the localities are neither the central motif nor an obstacle to inviting the participation of indigenous or quilombola mobilizations. In the conclusion, I return to the sudden transition from a situation characterized by the apparent organizational heterogeneity of the populations to another in which the latter seek to outwardly present an image of cohesive and uniform blocs.
Before proceeding further, I should cite a problem that emerged at while I was writing -based on the same ethnographic material -an earlier article on 399 article | véronique boyer the construction of contrastive ethnic arguments and the 'cultural' dimension of social reconfigurations (Boyer, 2015) : namely the issue of anonymity in an ethnographic situation, the need for such as a result of clear political motives and the difficulties that this approach generates for ethnographic description.
In this specific Amazonian case, the local demands for recognition, one presented to FUNAI, the other to INCRA (its quilombola sector), were still being processed by the institutions, and the leaking of information threated to exacerbate an already latent conf lict. Hence it was impossible to name places or people. Seeking to prevent any possibility of identification, I decided to invent names for the settlements and even change the ethnonym by which the indigenous population were making their claim, replacing it with another evoking a region in which it is public knowledge that no claim from black communities exists and thus no potential conf lict between indigenous and quilombola populations. As far as I can tell, this strategy did not dilute the emphasis given to the common logics by which native discourses adapt to legal categories, despite their distinctivity. Nonetheless, in an article that, like the present, aims to contribute to the theme of 'territorial conf licts,' everything becomes a little more complicated a priori. Although the reconstruction of particular social processes does not exclude abstraction and inventing names, the discussion of a dispute over territorial boundaries involves explaining arguments based on references to the area's natural resources, the geographical elements that characterize it, and the neighbouring towns frequented by local residents for diverse reasons. Indeed, it is by indicating the particularities of a concrete space that social collectives are able to appropriate and transform it into a territory. As well as prioritizing one of the diverse possible readings of a space, any divergent positionings also, as we shall see, ref lect the inclusion in networks of specific dialogue with diverse outside actors. Now, while the mention of the names of federal agencies or missionary orders working locally has little impact on anonymity, this is not the case of the names of entities working at regional or microregional level, like federations or NGOs. Despite the difficulties involved in transposing their localization in order to protect the case under examination, here I have chosen to maintain the fictional system already adopted, altering the name of people, places and entities that have worked or still currently work in the area, as well as omitting details that are not absolutely necessary to understanding the context. The dates mentioned and the sequencing of events, however, are as faithful as possible.
thE conflict in thE prEsEnt (2010) (2011) (2012) (2013) (2014) (2015) In this portion of the Amazonian space in which 'quilombola' and 'indigenous' populations confront each other, domestic groups are related by extensive networks of kinship and godparenting, and share various forms of leisure (like football tournaments and dancing festivals) and political activities ( joint 400 ethnoterritorial reconfigurations of social conflicts sociol. antropol. | rio de janeiro, v.07.02: 395 -428, agosto, 2017 mobilization to press the local council for road maintenance), buy hammocks, chairs, pans or towels from the same traveling vendors, and most receive the government family allowance (bolsa família). Whether used for domestic consumption or sold to wholesalers, many extract assai and other products and some men practice artisanal fishing and/or hunting. Notably, while each locality has its own school, association, bar and artesian wells (some installed by the local council, others by kin groups), some of them are covered by the same healthcare agent and the same bus lines, irrespective of the legal identity adopted. Their profiles are also similar in the religious sphere: Catholicism predominates, despite some people joining Evangelical churches, and many knowing herbs and prayers for curing.
In terms of autonomy and community life, there are, however, clear differences between the quilombola and indigenous populations. Though people in the aldeais (indigenous villages) sometimes provide services to outsiders or to wealthier relatives, everyone has a swidden with crops of maize, beans, manioc and so on, and keep small numbers of chickens and pigs in their yard; the women usually work together in the f lour mills (casas de farinha) built and used by a group of kin, where they process the manioc; just one resident has a car, used for freight transportation. In the quilombola communities, though, wage labour or day work is much more common and most men have a motorbike for everyday commuting to the town, about 40 kilometres away. In each of these communities there is just one f lour mill -mechanized and financed by the 'Brasil quilombola' program -whose actual operation, however, had been delayed while waiting for the visit of a technical advisor for some years already. In any case, the number of users would not be particularly high since, as the community's residents argue, they lack the space and time to plant swiddens. To some extent, the indigenous and quilombola situations can be said to contrast with each other in terms of inclusion in the labour market.
It was a few months prior to my first stay, in 2011, that the residents of the locality which I call São José da Ponte informed the competent institutions that they were 'assuming' their identity as an indigenous people. They did not then explain their decision with reference to their own values or to a specific identity, nor did they cite the need to return to their roots or to their ancestral culture -such arguments only surfaced at a later stage. At first, they asserted that they had decided to declare themselves indigenous after learning that the inhabitants of a nearby village, which I call Piratininga, were demanding recognition as quilombolas. I should immediately emphasize that, for them, the problem was not the declaration of quilombola ethnicity per se, considered as the legitimate exercise of a legal right by all the inhabitants of the area (Boyer, 2015) , but in the very concrete harm that this official recognition of this identity would cause the São José da Ponte community: the interruption of access to natural resources indispensable to their reproduction.
article | véronique boyer
In this subregion of Amazonia, it is common for collectives to occupy a strip of land perpendicular to the river, providing them with access to different ecosystems: the f loodland, or várzea, from which they extract assai, bacaba, andiroba, copaiba and other products, and where cattle are left to graze in the summer; and terra firme ('solid ground') where the swiddens are cultivated. In the particular case of these two localities, the geographical layout of the area meant that both populations ended up frequenting the same f loodland zone. Now, since the territorial claim of the Piratininga quilombolas included this area, it directly threatened the future indigenous group of São José da Ponte:
were the demarcation to be approved, Piratininga would have been entitled to block the latter population's entry into the zone.
As I mentioned in the introduction, the State's implementation of a different legal classification for the territories means that each has to be closed, stable and separate from the others. It also supposes that only one type of population has the right to residence and use. Indicating the boundaries of a terra (land) is thus indispensable to the work of the administrations -hence its supervision by their technical specialists − but this procedure can become highly sensitive when, as in the present case, some of the space is shared. For the inhabitants of São José da Ponte, the quilombola project struck them as a serious threat and it was thus in order to 'defend themselves,' they said, preventing their frente (front, fight for land) from being taken from them that they assumed their indianidade (Indianness, indigeneity). In so doing, they believed, they would be claiming a 'stronger' right than that of the quilombolas. As we shall see in the final part, this kind of discourse is not exclusive to the settlement. Another three proposals sought to address the crucial problem of defining the territorial boundaries between the settlements in more direct fashion.
The first proposal, whose original source is uncertain but which was intellectually more reasonable, suggested granting the indigenous population the right to use the igapó (f looded forest) of the quilombolas. Creation of this innovative mechanism was unable to advance, however, due to the fact that the justice system lacks the legal instruments necessary to formally demarcate an area shared by lands with different property statuses. Furthermore, the indigenous population wanted the right to ownership and not just usage. The second proposal came from an anthropologist working for the Public Prosecutor's Office (MPF), who suggested measuring the distance between Piratininga and Pirapira, quilombolas located along the river shore and effectively surrounding São José da Ponte to the east and west. The riverside zone would then be divided equally between the three settlements. This project was also quickly discarded since the three allocated areas of f loodland would be too small to meet the inhabitants' needs. The third proposal was based on the historical agreement reached between two other nearby villages, one a quilombola and the other indigenous, which, it is hoped, will serve as an example to be followed in other conf lict situations, including the one analysed here. The adjustment of the boundaries between these two localities involved reducing the areas claimed by each. Only time will tell, though, whether, like their neighbours, São José da Ponte and Piratininga will accept relinquishing a portion of what they believe to be their legitimate territory.
Up to now, then, two localities linked by kinship networks and sharing many activities have found themselves in strong opposition and even com- While it may be claimed that the concept of 'local society' has some integrity, it is hard to arg ue that the structure of that society is easily separable from external constraints. This is only to say that the fiction of 'local society' be recognized for what it is: an object of analysis whose internal structure is defined as much by external structures as by local ones (Nugent, 1993: 103) .
This permeability to outside demands, discourses and expectations, however, does not mean that only dependency and alienation exists for the populations. In the case of the self-definition of 'identity,' whether indigenous or quilombola, the process -as we shall see -has undoubtedly been developing as a function of the connections with various external actors, themselves motivated by distinct concerns and introducing new norms. The multiple interventions made to mitigate the conflict, as listed above, already attests to the fact that these social formations are in constant dialogue with a significant range of actors.
The outcome of these discussions, however, is better understood as the latest version of a local pre-existing interplay of forces rather than as the adherence to an imposed model, since it remains, over and above everything else, linked to social relations and interests, such as defined in the micro context.
Indeed, the very lack of success of these mediations demonstrates that the populations do not always accept decisions and discourses coming 'from above' or 'from outside.' It may be useful here to distinguish between two contexts of action that to some extent reflect the contrast formulated by Michel de Certeau (1980) between strategy and tactic. In the former case, oriented principally towards the outside, it can be observed that populations fighting to obtain 'rights' and protection from the State are strongly encouraged to resort to ethnolegal categories. It can also be noted that this approach depends, on one hand, on presenting their own image to the world in a particularizing way and, -which, as we shall see in the third part, does not exclude identity reversalsmay be intended to revert an unfavourable conjuncture into a group of allies, as Emilie Stoll (2014) there are two occurrences (in 1978 and 1983) of the name São José de Piratininga before the locality appeared in 1988 as São José and later, in 1996, as São José da Ponte. This suggests that the settlements today asserting their differences used to consider themselves a single collective, which, for unexplained reasons (family disagreements, political clashes, sorcery accusations or so on) ended up splitting, reiterating a dynamic common throughout Amazonia (Stoll & Folhes, 2014) . Already separate, each constituted itself as a 'community,'
building their first artesian wells in the mid-1970s.
Other factors driving this trend towards residential clustering were the discourse of the priests, which encouraged the populations to present themselves as community collectives structured on a spatial basis, and the leadership training courses, also run by the priests. 7 The so-called base communities thus began to acquire a visibility unattainable by dispersed families. It is worth emphasizing here that the clustering in either communities, resident associations or ethnic associations makes no difference in terms of their ultimate aims. Whatever the principal language used (religious, spatial or ethnic), the objective is always to ensure access to basic social rights. From this perspective, it cannot and should not be presumed that each organisational type refers precisely to successive 'phases' or corresponds to essentially different populations, since, despite the growing number of settlements that today consider themselves to be 'indigenous villages' or 'quilombola communities,' we can note in some geographic spaces the coexistence of ethnic associations, 'communities' and 'residents associations,' as in the ethnographic situation reported here.
Substituting an ideal-typical approach for the evolutionist, I suggest that these three models refer to intermediary configurations between a pole in which land is taken as 'free,' 'given by God' or a 'wasteland,' enabling temporary appropriations and disjointed tenures, and another in which land is considered a totality, the exclusive property of a person or group. In the idea of 'community,' the reference to an abstract entity tends to mask the negotiations over land between domestic groups in order to project a larger collective occupying a shared space (Araújo, 1993). The 'residents association' asserts further still this intention of transcending local belonging and federating particular interests, creating a territorial base founded on the fact of residing and remaining in a definitive place. Finally, in the case of ethnic associations, the territory appears as a stable and continuous totality, constructed by mapping its external borders, and where the subsequent right to live in the locality in question ends up competing with another right, based on the adherence of people to a legal identity. To a certain extent, the primacy that the idea of territory has acquired in the definition of a collective implies a reformulation of social relations and the way of expressing adherence to a collective.
In order to acquire a better understanding of this increasing territorialization of space, that is, its delimitation for the purposes of juridical classification, I return to the analysis of the conf lict between quilombola and indigenous populations. Reconstructing the emergence of ethnic associations at local level, I approach it now from the angle of 'choice,' an idea recurrent in the conversations of my interlocutors.
EthnotErritorial rEformulations
As well as the clustering of settlements organised in a variety of ways, it is not rare to find among the extensive networks of relations some kin rooted in quilombola and/or indigenous associations while others describe themselves as 'residents,' 'communitarian' or 'small.' This phenomenon is mostly considered 'normal,' almost a characteristic of the times. Diverging identifications only become problematic when they occur on the perimeter of a locality that has opted for a particular ethnicity. The explanation seems to be related to another difference between the religious, spatial and ethnic paradigms: while the former two models are expressed in a single form (the 'community' or the 'residents association'), the latter has revealed a double modality from the outset insofar as the 'associations' can be indigenous or quilombola. In this latter case, there is, therefore, direct competition between proposals each of which demand exclusivity and loyalty in terms of their declarations (making it impossible indeed to be quilombola and indigenous at the same time).
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What is specific here is the importance acquired by the territorial dimension, and no longer just the spatial dimension, when it comes to defining the group's boundaries: the claimed land becomes the symbol of their existence. Through a feedback effect, since the territory should be occupied by people with the same legal status (a person cannot be a quilombola in an indigenous land, or vice-versa), the question of the 'choice' made becomes of extreme importance. Unity of the territory and uniformization of belonging are, therefore, at the basis of the legitimacy of the ethnic associations. It is worth noting that, at least until their official recognition by the State, the boundaries of the territor y are susceptible to modification if one or more families resolve to change their legal identity. Such a decision does not occur without generating friction, given that it is perceived as an attack on the 'territorial' integrity of the group from which they intend to extricate themselves. Since deviation and internal difference threaten the ethnic cohesion and the integrity of the territory, the circulation between the legal categories can only be individual -as, for example, in the case of marriage or a change in the place of residence.
In this microregion of Amazonia, the propagation of what can ultimately be seen as multiple versions of the idea of 'community' (a collective in which individual interest is subsumed to the common good) occurs in rapid succession, each group of residents wishing to possess its own organisation to represent the group vis-à-vis the authorities. In the case of ethnic associations, though, the mimetism has involved the assertion of an absolute difference between collectives that previously considered themselves similar.
Paradoxically, the ethnic contagion also therefore brought about 'cultural' differentiation. The procedure of the second community, Pirapira (Q ), was different, based on a search for people whose phenotype was compatible with the idea of a quilombola. This aim in mind, the community's leaders visited diverse rivershore localities: Bom Sossego (Q ), considered to be black, and Piratininga (Q ), where they had kin, encouraging both to join the movement. As well as these 'collectives,' they also invited individuals in other settlements: in São José da Ponte (I), a man and his son who were dark skinned; and in JM, its founder, who they knew to be originally from another locality already then openly quilombola. In fact, this man recounts that he had been invited The reasons given for rejecting the quilombola invitations range from the critique of how they were formulated, considered somewhat unclear ( "the mistake of the quilombolas was failing to communicate"), to the affirmation of a sharp cultural difference ( "our characteristics didn't match theirs" ), which some residents say, in fact, was endorsed by the opinion of the friar to the black population himself ( "Pedro said to us that we have nothing quilombola about us"). Whichever was the most persuasive argument, the On the first of April 2011, the three settlements met in Morubixaba (I)
to celebrate the Day of the Indian. According to local accounts, the event even included indigenous people from outside the region, and, amid the festivities, they decided to combine forces to make a claim for a joint Indigenous Land.
On the occasion, invitations to take part in the movement were made to quilombola association and himself dark skinned, meet at least one of these criteria. Something else at stake in these 'invitations' was a redefinition of territorial boundaries, since acceptance of these men would entail the breakup of their respective 'communities': the separation of the lands occupied by them and their children in order to combine them with the quilombola territories. As I indicated earlier, the rejection probably arose from the fact that the invitation involved more costs than benefits: the former man would risk losing his status as a founder and his autonomy; the latter would be exposed to a serious fight with his neighbours and potential isolation. At the time, in fact, it was deemed unnecessary to even report the fact to the president of the former residents association, believing that "it was nothing important."
In other localities, when the person 'called' has a stronger position in the residential group or in the 'community' and is thus more able to mobilize and convince their kin and neighbours to pass on the invitation, the action can be presented as collective. Such was the case of Bênção de Deus (I), whose president spent more than a year organizing meetings, inviting sympathetic local leaders and friars, until everyone, including the former quilombolas, had heard the message and indianidade (Indianness, indigeneity) had become a locally shared and agreed 'definition.'
The example is illustrative of the importance, in the interplay of forces between quilombola and indigenous groups, of those populations that are still undetermined but whose 'definition' is capable of leading to a radical Unsurprisingly the 'choices' made by the collectives can be inscribed without difficulty in networks of concrete relations that radiate within a particular geographic space. As we know, relations, in the case of these and other populations, 18 are valued as a resource that enables access to goods and services. Obviously this does not mean that spatial limits are unknown or unrecognised: everyone knows where the neighbour's swidden is located and where the zone of inf luence ends, but a request to hunt, plant crops or the like will seldom be denied. In this context, 'ownership' of land means not so much exclusivity of use and associated rights than public assumption of the role of the principal administrator capable of granting licenses to third parties. This idea still prevails within the community and even in the residents association, but tends to disappear among the ethnic associations.
Two remarks illustrate complementary aspects of the transformations under way. The first is the advice received by the cacique of São José da Ponte (I) from an outside interlocutor − "tr y to make a territor y and you'll be stronger" -signalling that occupation of a space, knowledge of its characteristics and the association of its inhabitants are not sufficient to obtain the attention and interest of the State. For this the space needs to be enunciated as a territor y, that is, as a delimited zone in which a determined group of people reside, called 'kin' and possessing 'rights.' In another conversation, in which the relationship between the definition of territorial boundaries and kinship was evoked, the coordinator of São José (I) exclaimed: "were we to go in search of kin, it would be no use: we would get all of Piratininga (Q )."
In other words, the reticular character of the kinship networks means that, from their point of view, the indigenous population could lay claim to quilombola lands. The hypothesis is absurd, comic even, since, as is well known, the 'choice' made must be respected. To conform to this shared value, vis-à-vis outside agents, it is thus better to keep quiet about the breadth of the kinship mesh constructed in the local vicinity in everyday life. Instead, people emphasize relations with those who, geographically close or distant, present the same legal situation. In this sense, kinship and territory are capable of sustaining each other. The potential weakening of intercommunity solidarity, as in the case analysed here, is the price to pay for these new political opportunities.
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In summary, the different territorialities elaborated as a result of the interlocutions with outside actors can be said to impact both intra and intersettlement relations. Nonetheless, it should also be stressed that while the forms of institutionalization of collectives may be borrowed, these populations appropriate them in order pursue their own agendas and strengthen the position of a set of kin and their allies within the local political field. and their appropriation of information brought by diverse external agents. In this process, the elaboration of the language of ethnicity in conceptions concerning the access to 'rights' -i.e. to citizenship -was fundamental. However, the adherences were also linked to a local political interplay of forces between settlements with similar economic conditions, making use of competing legal devices to obtain control of a zone of common interest. From this viewpoint, it is as though the idea of citizenship, present in all the claims, had various facets, some affording more rights ('indigenous'), some less ('quilombola') and some even none ('common residents').
On the other hand, however much these publicly asserted ethnic 'identities' were later deployed in the consolidation of alliances, it can be observed that, initially, the 'invitation' is made not on the basis of previously observable differences or the 'origin' of people, but rather of the quality of active relations: competing with São José da Ponte (I) for access to the f loodland, ethnoterritorial reconfigurations of social conflicts sociol. antropol. | rio de janeiro, v.07.02: 395 -428, agosto, 2017 Piratininga (Q) communicated the existence of the project to just one resident, who became kin of the president of the quilombola association; dissatisfied with governance of the association by Iraruana (Q ), the leader of Bênção de Deus (I) convinced the settlement to join the indigenous group; no resident was excluded for being Northeastern, a descendent of Italians or failing to match the expected physical type.
There is no doubt that, until then and without presuming the kinds of reversals arising from shifts in federal government policy, the populations found the legal framework -in which diverse legal categories are made accessible to them -to be a source of further opportunities to demand protection from the authorities. Given the challenges posed to social mobilizations by the conf lict-ridden territorial configurations, however, it is also essential to stress that the initial f luidity between legal categories ref lects a shared struggle of the populations to ensure their own survival.
In the case in question, instead of a broad coalition between nearby settlements to demand an extensive area, there was the gradual constitution of two 'groups-territories' (Boyer, 2014) territorialization, or what I call territorial framing (Boyer, 2016) . This sometimes leads to cuts in the networks of social relations that traverse the territorial space and give it density. The researcher's perplexity at the discovery of people circulating between territories considered hermetic partly results from this divergence between the logic of the State and the local dynamics.
Of course, in this context of a geography of power in the process of being reconfigured (Oslender, 2002: 90) , it remains to be seen whether the formality of the law prevails in all cases or whether informal agreements -or 'co- 'indigenous' population, and the history of slavery for the 'quilombola' population, always in opposition to the domination of the 'whites.' To support the demarcation requests, these narratives have to be compatible with the declarations. They act, therefore, as founding myths for the groups-territories, leaving no room for 'mixture,' recompositions and mutual borrowings. Ceasing to be public, the latter thematics are relegated now exclusively to the personal sphere. However, they prove to be of huge importance when thinking about the modalities of ethnic differentiation. Although the impression may sometimes have been generated that the identification of the settlements was random in nature (due to the interlocutors and the proposals that they brought 19 ), this certainly was not the case: the steps taken by the activists were undoubtedly guided by their own networks of relations, buoyed, in turn, by alliances and by conf licts.
In a recent article, Guedes (2016: 28) what is expected of an indigenous or quilombola person (Boyer, 2015) . Finally, it should be observed that this does not necessarily imply the vanishing of discrimination -in one conversation, a director from one quilombola association referred to a persistent racism, "including among rights.
